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INTRODUCTION

The traditional Yoruba cultural set-up depicts a person as a social being
bearing intrinsic telationship with others in the community. In other words, a person
(eniyan) is not just an atomic individual, but a person who co-exist with the others

both in the physical and non-physical existence. ' The implication of this is that,

in the Yoruba traditional life, the individual does not, and cannot exist alone except
corporately. Man in the Yoruba worldview, owes his existence to the others in the
community, including those of the past generations such as the ancestors. Man is
simply part of the whole. It is only in the terms of other people, individual become
conscious of his own being, his own duties, privileges and responsibilities towards
himself and towards other people.” Whatever happens to the individual, happens to
the whole group in the community, and whatever happens to the whole group in the

community happens to the individual.

In the Yoruba contextual scheme, man exists to work towards the general
interest of the whole, for it is only when each one realizes his duty and does it that
the natural order of the universe is fulfilled.’ As such, the conception of ‘man and
the other’ in the Yoruba contextual scheme does not apply to the physical existence
alone but also apply to the spiritual existence. For instance, man lives a communal
life with the others in the community, representing the physical co-existence with
the ‘others® and at the same time, Man lives to consult the gods and ancestors,

depicting Man’s existence with the ‘others” in the spiritual realm.




Above points to the fact that Man partakes both in the physical and spiritual

existence, This state of affair whereby Man co-exists with the others both in the

physical and spiritual realm has brought unity, love, peace and understanding to the

traditional Yoruba community. This explains the Yoruba existential standpoint
which depicts that man is not a being alone, but a being who co-exists with others.
This could be reflected in the Yoruba proverbial saying that: “4jeji owo kan ko gbe
eru dori”’, ( A single hand does not lifi a load to the head), and “Fi otun we osi, fi
osi we otun, ni owo fi n mo” (It is by rubbing both hands together that it gets

cleaned).

However, despite the communal life of the Yoruba which gives room for
man to co-exist with the others in the society, the individual still suffers neglect
when it comes to confrontations with personal problems. For instance, when it
comes to determining Man’s identity he does it alone. Man bears the responsibility
of becoming, when striving he works alone for his fortune. It is a personal
responsibility that defines man himself, not collective. This goes contrary to the

philosophical saying that a friend in need is a friend indeed.

As a result of the foregoing this essay, intends to shed the philosophical
search light on man in order to establish the fact that man is not an atomic individual
staying and setting his goals alone, but as an individual who co-exists cooperatively
with the ‘Others’ both in the physical and spiritual realm. The main thrusts of this
essay is to show that man is not an atomic individual, but co-exists with both the

physical and spiritual entities.

The concept of man is a household issue in and among scholars of various

orientation. Scholars of different traditions have their distinct interpretation of what




a man is. Thus, while some conceived of man as a political being, some others sees
him as a social being. Beyond this, man is equally conceived from an atomistic
posture, while it is equally believed by some that man is a corporate being existing

in and among others,

In an attempt to show the political structure of the Yoruba community, Bolaji

Idowu argues that;

The key to understanding the Yoruba socio-political
structure is the concept of the ‘ebi’ social theory, which
holds that the family unit is the microcosm for the social and
political world. It is a direct manifestation of the Yoruba’s
need to relate cosmetically to their social and political
structure. The state functioned as a larger version of the
family with the king regarded as a “Father” to his

people.*

From the above arguments, onc would realize that there is a cordial
relationship between the family, the social and political worldview of the Yoruba.
The implication of this, is that man does not exist in isolation. Segun Ogungbemi
seems to buttress this claim when he argues:

No human being exists in isolation. Any human existence
constitutes itself and realizes its possibilities only in
interaction with other human existence. It is not something
that gets added on when a number of individuals come
together, as war supposed in, For instance, the old social
contract theories. The existent emerges as already to social
being.’

Generally, in African culture, especially the Yoruba culture, there is no sharp
distinction between the ‘ego’ and the ‘wotld’, ‘subject’ and ‘object’. There is no
difference between the world and the self in African culture. Whatever affects the

‘world ‘affects the ‘self” and vice versa. This position is captured in the words of

Ndubuisi. He states;




The traditional Yoruba social and political society is
establish on what can be called Participatory
democracy as it employed different models on
involving citizens in governance which allows for
representation of diverse interests. 4
The above argument shows that man does not only take decisions alone in the
Yoruba traditional system, but co-exist with the Others to decide on issues
concerning the entire society. M.O Adeniyi argues further that:
The basic unit of social structure in Yorubaland is the
family, members of which live together under the same
roof and the same parental autherity (this is nuclear family
of course). The life pattern of Yoruba family members
necessitates the development of social quality of a very

high degree. They are together under all circumstances
bound to one another by a common interest.!

It is the fact that the individual constitutes the family membership in the
Yoruba traditional society which invariably contributes to the development of social

qualities through the help of common interest.

This essay employed both analytic and critical methods of philosophical
investigation so as to give critical analysis and conceptual clarification of the terms

and ideas adopted in the essay. Our discussion here is limited to the concept of Man

and the other in the traditional thought system.
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CHAPTER ONE

AN EXISTENTIAL EXPOSITION OF THE CONCEPT OF ‘MAN AND THE

OTHERS’

Existentialism is a twentieth century contemporary intellectual movement
that has found expressions in philosophy, religion and politics. Though, its root lies
in the nineteenth century, in the writings of Soren Kierkegaard, Dostoevsky and
Nietzsche. Existentialism as a philosophy is understood to mean something more
than philesophizing about things that are just there, or lying around somewhere. The
philosophy of existentialism applies to human beings that strives, chooses, decides

and commits himself or herself.!

The theme of freedom is very germane to existentialism. besides, freedom,
there are also other existential themes such as irrationalism, choice and
responsibility, commitment, anguish, facticity of human existence, death and the
theme of Man and the Others.” Man and the Others. This chapter, however examine

the philosophy of existentialism with particular reference to one of its theme, that is,

Man and the Others

In existentialism, the word “existence’ means something different from what
is ordinarily meant by it. In ordinary usage, we can talk of the existence of a stone,
tree or an animal. But in existentialism, existence is restricted to human with all its
characteristics features.” The existentialist philosophers are not concerned with the
existence of stones, trees or animals, but only with human existence. In their own
peculiar use of the term * existence’, stones, dogs and cats do not exist, all other

kinds of beings are, but they do not exist. Existentialism is therefore the philosophy

» ; 4
of human existence.




The existential ethics is thought provoking and challenging as its exponents
such as Kierkegard, Satre, Hiedegger and Jasper have so made it. Existentialism is
subjectivist metaphysics.” It is employed in the realm of ethics to offer an
explanation about moral position of man and the attendant expectation that is
expected of him. There are the realities of freedom, uniqueness and responsibility in
the light of unbounded opportunities which he must exploit in order to fully make
use of innate potentials and to truly realize itself. The existentialist sees man and the
world as inseparably linked together. Man is in the words of Heidegger, “a being in
the world ™

To be conscious of one’s own existence involves being conscious of the
existence of the world at the same time. The existentialists caution that man should
not see himself as no more than a thing in the world, for although, he is linked to the
world, he is not a finished product. It is man that gives meaning and value to the
world. Man is self-transcending; always aiming at the future.” The existentialist
popular dictum is, ‘existence preceeds essence’® meaning that man must first appear
in the scene before man begins to define himself. In the existential outlook, man is
an active agent as against being passive agent in phenomenology. For the
existentialists, human existence does not simply mean ‘being there,’® human
existence is a drama in which every individual is an actor. This means that every
individual person in the world exists to be personally individual in one way or the
other.

In the contingent, the existentialist philosophers believe that the only being
that exists and also active is man. Man is conceived as free agent in life whose
1 things. Man is personally committed to a freely chosen

existence comes first in al

life with the responsibilities attached to it. The existence of man, for the




existentialist is much more than his essence. The concept of freedom forms one of
the cardinal pillars of interest among existential philosophers. They are concerned
with the plight of man in the world, his power to choose his own causes of action.
Freedom for the existential philosophers is a practical problem. Their aim
specifically is to demonstrate to man that he is free to open his eyes to something
which has always been there but has not been recognized due to ignorance. The

‘authentic’ man must experience freedom. He must practice it and not merely

contemplate it.'°

The existential interest and emphasis is on Man and his concrete existence.
This interest and emphasis came as a reaction against the abstraction of Hegelian
Idealism. Hegelian Idealism came into existence during the era of the German

classical philosophy. Dialectics was a view or vision of reality.!!

In Hegelian Ontology, all existents were reduced to the ‘Absolute.” That is;
only the ‘Absolute’ existed. In order words, all other things were expressions of the
‘absolute’. The absolute manifested in all things. It was in this absolute that reality

existed.’2 However, in understanding the “absolute’, Unah argues that:

Reality is to be viewed as an organism. An organism is
made up of parts. That is, it is a sort of structure with
many parts. These parts are interconnected. He_ncc, the
‘absolute’ is the ‘whole” which manifests itself in every
part. Each part is, then, seen as connected with every
part and each part is seen as connected with the

whole.”

From the above analysis of the Hegelian philosophy, one would agree that it
is embedded in abstractionism and transcendentality. Thus, becoming very alien for

human understanding. As a result of this, the existentialist philosophers took
. ;

ther dimension that will be devoid of metaphysical and abstractionist assertions.
anof




It is because of this that Kierkegaard made Hegel the object of his attack.

iek d s A
Kiekegaard attacked Hegel’s abstract idealism in vohiichi isinn-ail T exiaria

roblems are left out."*The imnlieas: ;
p out. “The implication of this, is that Kierkegaard had the notion

that Hegel’s abstractions were unrelated to the concrete realities of human life, In

view of this, Kierkagaard made man; the individual man and his life experience the
pivot of his existential philosophy.'* What was germane to the existentialists was to
make philosophy directly concerned with human existence. It should also be
observed that the views of these existential philosophers differ in many aspects, they
however agree in making man and his existential experience their pivot of
discussions.

The Concept of ‘Man and the Others’

To the existentialist, man cannot exist without the world. In other words,
man is inseparably linked together with the world.'® The moment man becomes
aware of himself he sees himself in the world and confronted by the world. This is
the very reason why the existentialist rejects Descartes Dictum, ‘Cogito ego sum,’ |
think therefore I am.'” Descartes claim that man can be conscious of himself without
being conscious of the world. This is however, not genuine to the existentialists.
Rather, to be conscious of one’s own existence involves being conscious of the
existence of the world at the same time, for one can only be conscious of oneself as
existing in the world. Man’s inseparable link with the world is through his bedy.

Although, man is not completely part of the world because he must be on his guard

against the tendency to be completely drawn into the world. Without the world,

there is no selfhood, no person; without selfhood, without the peesoil, e B8

. ; ine hi
world."® One would understand that the world is instrumental to man in fulfilling his

ambitions.




Despite th " Bty
p iRt tha existentialism lays emphasis on individual, it however

1 e i .
ays emphasis on the existence of the other, The individual cannot exist in isolation.

t exist wi T
It cannot exist without the world, it implies that man cannot exist without the Others.

That is the very reason why Heidegger argues that;

When we see Dagein in its average everydayness, we
see that what situates us in a world most fundamentally
18 not our subjective experiences or mental states, but
our externally situated skills and practices.’

From the above argument, one would observe that it is also different from
Descarters  ‘Cogito ego sum; which is an isolated subjectivity. Heidegger’s
existentialism is both at Being- in —the -world and a Being — with — others2?
However, a point should be made clear that despite the fact that the existentialists
are of the view that man is a Being -with- others, they still maintain the fact that man
will not allow himself to be swallowed up in the anonymous crowd of the ‘they’. In
other words, man is shouldered with the responsibility of living his own life without
any influence. Heidegger argues that; ‘“we are not to see the world simply as a

physical object against which we are set as individual thinking subjects. Rather,

we are Beings- In- the- world”". *!

From all indications, it could be rightly argued that Desein both as a Being —

in- the-world and a Being-with — the — others are both inseparably linked up with

man in the right proportion. Heidegger argues that;

i i s the existential ‘for the sake of the others,
Eefeelgagv: lz:::e:dy been disclosed in their Pascin. With the
Being-with, their discloseness has been constituted beforehand;

rdingly this disclosedness also goes .to i make up
5 e that is to say worldhood. And significance, as
ﬁl:sgs i; tied up with the existential “for the sake of which
¢ The structure of the world’s worldhood is sucI‘1 that oi:hers
+ proximally present-at-hand as free- ﬂ.oatmg subjec‘ts
arc not p ther things, but show themselves in the world in
;‘101'18 pv:ﬁ:\loenvimﬂmema] Being, and do so in terms of what is

eir s|

22
ready-to-hand in that world.

signi
world
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engage with and i it it o
gag inhabit, jt js constitutive of our lives. We are not to see the world

set as individual thinking subjects;
and Desein, our human reality or mode of
we inhabit life; that is, by having to do with
attending to something and looking after it,
giving something up and letting it go.2?

simply as physical objects against which we are
rather, we are ‘beings —in- the world’
being, is the multitude of ways in which
something, producing something,

making use of something,

The religious interpretation of man with the others is undecided by Dasein
as being in the world. That is, there is no decision made so far concerning the
possibility or impossibility of gods. So, it will be illogical to conclude that the

interpretation of the essence of man from the relation of his essence has nothing to

do with gods. It is in view of this that Heidegger argues that:

With the existential determination of the essence of man,
therefore, nothing is decided about the ‘existence of God’ or
his ‘nonbeing’, no more than about the possibility or
impossibility of gods. Thus, it is not only rash but also an
error in procedure to maintain that the interpretation of the
essence of man from the truth of Being is atheism.**

Through the ontological interpretation of Dasein as Being- in the world, no
decision, whether positive or negative, is made concerning a possible being towards
God. It is however, the case that through an illumination of transcendence first

achieve an adequate concept of Dasein, with respect to which it can now be asked

i . 25 .
how the relationship of Dasein to God is ontologically ordered.” If we think about

thi ¥ too quickly, as is usually the case, we will declare that such a philosophy
s remarl g

; S 196
does not decide either for or against the existence of God.
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is that the Yoruba so much
believe in co-existing both with the spiritua] and physical world. Both the spiritual
and physical are inseparably linked up with man in the Yoruba worldview, Thus, the
existence of man in the Yoruba worldview will be examined from the spiritual,

socio-cultural and political perspectives.

The spiritual perspective will examine man’s relationship with the gods; that
is, to show that the relationship which exists between the spiritual and physical
entities are inseparable aspects of the same reality. The socio-cultural perspective
will examines man’s communal life in the Yoruba world view. It will show that man
co-exists with his other beings in the society. While the political perspective depicts

that the Yoruba political system is not of ‘one man’ affair, but a governmental

system that becomes possible through man’s co-existence with other beings.

f ‘Man and the Others’ In the Yoruba World View: Spiritual
an

The Concept o
Perspective

ba are to be ]Olmd [al’gﬂb’ m th
The Yoruba

£ reality, as it is with most Afiican theories of the
110 ;

Nigeria, The Yoruba conceptio

... .1 The Yoruba in Nigeria believe that
4] traditions.
ely by or

Universe, is provided larg
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the human pe it .
personality has tyg main elements; the physical and the spiritual,

therwise kn i ;
0 OWn 1n the Western philosophical tradition as body and mind (soul).

hysi :
The physical element of a person is collectively known as ‘a7 ' (body).a creationiof
Orisanla (the Yoruba god of creation) who js charged by Olodumare (God in

Heaven) with the responsibility of moulding human beings out of cl iy

World” in the Yoruba philosophy has a spiritio-physical hierarchical order,
This means that the world comprises both the physical and spiritual entities, such as
persons and gods respective] ¥- We should understand that there is no departmentized
view of reality in which there is a spiritual world that has a distant relationship with
the physical world in the Yoruba world view.? Rather, the relationship that exists
between the spiritual entities and physical entities are inseparable aspects of the

same reality.

When we look at the pyramid of existence in the Yoruba philosophy, we
rightly observe that Olodumare (The Supreme Being) is at the apex. The Primary
place of existence for this supreme Being is Orun (Heaven). It could be observed

that Olodumare (Supreme Being), is that which puts life into the moulded body. It is
in view of this that Awolalu argues that:

_.to have more people on earth, Olodumare instructed
Orisa-nla to mould human forms. Qrisa-‘ni'a moulded
human forms and kept the lifeless things in one pl.:«.\ce_
Occasionally, Olodumare would come and put life into

them.

that Olodumare is the Supreme
bove, one would note
From the argument &
B th ts life into the moulded figure. This Supreme Being is also referred to
eing that puts :
Ommj Apart from Olodumare who is at the apex of the
He who owns e

as Qlorun- :
are Orisa divinities, who are lesser gods brought into

pyramid of existence. there

15




existence by Olodum
are. They serve as assistants to Olodumare in the creation and

theocratic government of th
e world 6 e
Tld.” These Opigq divinities vary ranging from the

rincipal amon; -
pi p g them namely Orisanig (the arch-divinities) shouldered with the

sponsibilit s
responsibility of creativity ang executive functions, While Orunmila (the Orcle
divinity) is charged with issues of omniscience and wisdom, We also have Esu (the

ight-hand divini .
rig] divinity to Orunmila) as the mediator between the spatio-temporal world

and the non-spatio temporal world. The Oku-Orun (spirit of the departed aged

member of the community) are the next to Orisa in the Yoruba metaphysical world

view of existence.

In the Yoruba mythological account of the existence of man, it is believed
that we have four stages of developmental pattern before the full formation of man

in Ile Aye (the earth surface).

Firstly, the Orisa-nla (god of creation) moulded the ara (body). Secondly,
Olodumare (Supreme Being) gives the moulded agra, emi (life force) by breathing
this unto him. Thirdly, the now activated ara (body) moves to the house of 4jala
(believed to be a fashioner of destinies) to choose the ori (destiny). The literal

meaning of ori is the physical head but we are concemn with Ori-inu (inner head).” It

is translated as the inner head because it is the spiritual counterpart of the physical

head® Fourthly, the fully fashioned human being makes the journcy to fle-aye (the

earth surface) for his earthly existence, through Jbode (the boundary between fle aye

; 9
and Orun) respectively.

A point to observe concerning the concept of destiny in the Yoruba
poin

hilosophy. is that the Yoruba so much believe in destiny. In other words, man is
phtlosophy, 18
he finally finds himself to be

ion in the Yoruba cosmogony where
i f human creation 11

chooses to be. The third stage ©

d oot (dctermjnism), and not what he
etermined to be wha
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MaJ.I a5 an agent algo
enviro,
Greek’s physics

?l?i];ev?se of natur.al objects to give effects to actions,
(OFO €W can be illustrated by the use of incantations

C ). Tpe idea behind this, is that there is a close
relationship between worlds and things. '°

It is evident that there is 5 close relationship between the physical and

spiritual entities in the Yoruba cosmogony. Man is not alone. Man co-exists with

the spiritual entities. Bankole argues further:

Within the Yoruba belief system, human beings are not
the only beings that can be regarded as agents. This is
in contrast with the predominant western view that an
agent must be an identifiable individual whose actions
can be said to belong to him in the sense that there
actions emanate from such things.....In line with the
organic philosophy of the Yoruba, ancestors and other
gods are also agents. The ancestors act as spiritual
bridge between the physical and spiritual world, thaﬁ
eliminating any kind of separation between the two.

Man, having fully realized himself in fe-dye (Earth surface) mingles
socially with other spatio-temporal entities like trees, animals and fellow humans,

This is an indication that man’s existence in the Yoruba ontology is a
complementary of both the physical and spiritual. While on earth, the spiritual

entities are most often represented by physical objects like Tron (Ogun) among

thers. Man’s spiritual communication with the gods shows that man does not exist
others.

alone, but with divinities.




The Socio-Cultura] Cﬂncep tof

‘M.
A0 and the Others’ in the Yoruba World View

There is a problem ; e
0 traditiong] philosophy of proving the existence of

others. The Xl
problem of solipsism, However, Heidegger sces this problem as a

seudo-probl i
p problem, in the sense thyt the existence of the individual implies the

i '
existence of other people. Heidegger argues that, Beings with others belong to

the bet . v y
e being of Dasein which is an Issue for Dasien in its very Being. Thus, as a
Being-with, Dasein ‘is “essentially for the sake of others,?

The Yoruba existential standpoint would also agree with Heidegger’s
position that man is not a being alone, but a Being that co-exists with others. Within
the traditional Yoruba cultural set up, a person (Enivan) is not an atomic individual,
rather, he is a social being, bearing intrinsic relationship with others in the
community. This is why the Yoruba refers to a person who does no relate with

others in a communal way as ‘eriyan lasan’ worthless individual or ‘eniyan buruku’

bad person. 2

The normative conception of a person in Yoruba thought derives from the

nature of the family set up of the Yoruba. The Yoruba family is of the extended type

where the sons and daughters belong not only to the blood parents but also to other

b f the family 14 [ establishing this reality, the education of a child is the
members 0 .

ibility of the whole family. Here, Education is understood not only as the
responsibili

ng and writing, but also the informal kind which

formal kind which involves readi
f the child in basic etiquette 10
so as to make the child to be morally

the act of communal life.
involves moral training ©

hild by the whole family

This is done to a ¢
r the Yoruba is [wa (character). A moral person

The basic moral word fo

responsible. :
this means Omo i

oluwa bi which suggests a
is called Omoluabi, literally;

18




that the supematural has

possesses beauty. Thy "+ A person with good moral character also
- thus, the Yoryp, says that fwa Jewq- character is beauty.'® This

Yoruba ideology have s 1 S
a striking Similarity wit what John Mbiti argue for in respect

of t

he normativ _
€ aspect of person i traditional African Sootety Mbiti s
“ €S

In 111 s, i i

alo::dg:g:atl life, the individual does not and cannot exist

peole: § pl corporately. He owes his existence to other *
ble nc L-ldlng those of past generations and his

contemporaries. He is simply part of the whole,!”

In the Yoruba world Vview, man is not an atomic individual, Apart from the
educational aspect of it in terms of morality, one could also observe that the concept
of ‘Man and the Others’ is reflective in the Yoruba proverbial saying as Adegboyega
Oragun observes:

Obara ogbon ya bi ona, Ogbon kii se t’ omo enikookan
Nitoripe omode ghon agba gbon Ni afi da Ile Ife. (wisdom
branches in like roads nobody can be the sole custedian of
Wisdom. This is why the axiom; Children are wise, adult
too are wise, becomes the fundamental principle on which
Yoruba primordial society operated.'®

From the above, it is evident that in the Yoruba epistemic system, knowledge

is not a repository of an individual. Rather, it is a collective effort of individual

knowledge. In a similar manner, Oragun further argues that the Yoruba would

establish that:

i i ' tohun nobody is the reposition of
o ko ol n‘)n tirm ko ghe eku ara re”. The

thmw{eggi—xﬁrfe cannot make hanc;le of itself. No one is
en ‘
zna;gsolute custodian of wisdom.

has been able to demonstrate the fact that

The Yoruba epistertic system

jmportant. There are still other proverbial
s very 7

collection in terms of wisdom 1
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sayings such as; 4jeji oy kan kg

8beru de op; A g
A sin 2
the head), fi oun we osi; f; o5; 1,0 gle hand does not lift a load to

such as; Emi ni i :
i mo ni ara mi (I own myself), mo mo iry eniyan ti mo je (I know the

kind of person I am).2°

The Political Concept of ‘Man and the Others’ in the Yoruba Worldview

Generally, in African traditional thought, there is an inseparable link between
the individual and the community, the destiny of the individual cannot be separated
from that of the community. The wellbeing of the individual is a function of the

well-being of the community. This pesition hinges on the fact that, every individual

is perceived as an entity belonging to a massive whole, the person is understood

: : .21
from the communal and collective existence of his community.

In the sophisticatcd and well-organized Yoruba system, each person was

placed in defined and generally recognized relationship to others. The king enjoyed
L

the extent of absolutism, as there were extant taboos to

certain privileges but not t©
such taboos helped to promote

ty for excesses. In addition,
ous relationship- Another salience feature

contain his propensi

oni
peaceful co-existence, order and e Ebi? concept which derived
3 the ‘Ebi” C
; -:.a] Philosophy Was
of Socio-Politica £
the Yoruba o d the process of state formation.
rser

mainly from the wave of dispe




In attempt 1, 7
Pt 1o show the political structure of the Yoruba community Bolaji
Idowu states that:

tanding the Yoruba Socio-political
€pt of the “Ebi’ social theory, which

¢ ily unit is the microcosm for th
o e
social and political world. It is a direct manifestation of

th >
soc_ \l’oruba $ need to relate cosmognically to their
cial and political structure. The state functioned as a

larger version of the family wi i
! amily with the kin,
Father’ to his people.? ’ -

In a closely Argument, Olusegun Oladipo argues that, traditional society was
founded on a community of shared beliefs in the wisdom and age; the sanctity of
chieftaincy and the binding force of the customs and usages of our ancestors.”*

The concept of ‘man and the others’ in the Yoruba community could

also be retraced to their way of governance, Tt is as a result of this, that Y.K

Salami argues that:

The traditional Yoruba social and political society is
established on what can be called Participatory
democracy as it employed different models on involving
citizens in governance which allows for representation
of diverse interests.”

The above argument shows that man does not only take decisions alone in the

Yoruba traditional system, but co-exist with the others to decide on issues

concerning the entire society. M.O Adeniyi seems to provide a foundation for this

when he obliges that:

- unit of social structure in Yoruba land is the
;ha;};;?ﬁl;;]bers of which live together under. the
same roof and the same parer.ltal authority (this is

lear family of course).The life pattern of Yoru.ba
nuc _T embers necessitates the development of social
farm'y mf a very high degree. They are together under
glﬂliﬁ'ycu(:nswnces bound to one another by a common

Interest.
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THE RELE
VANCE OF ‘M N AND THE QTHERS' IN THE

YORUBA WORLDVIEW

The relevance of ¢
of "Man and he Others’ in the Yoruba worldview cannot be

over emphasized. T : :
p he reason for this assertion is not far-fetched having taken a clue

from the previous chapters. In the Yoruba traditional society, there is no sharp

distinction between the €20 and the world, subject and object. There is no difference

hetween the world jor-the society and the self and vice versa. In the Yoruba

worldview, A man is said to be a product of his cultural society, the existence of

man as a social being depends on others in the society.

An individual in Yoruba society is intractably linked with culture of his
society, this does not mean that such an individual is crushed under the influence of
culture but the individual is in a dialectical relationship with culture in the sense that
culture makes him what he is and as such he should contribute to the growth and

development of the society in which the culture is found. In the Yoruba worldview,

there is a cordial relationship between the individual, the family and the socio-

political worldview. This might be responsible for the position of Idowu as earlier

stated in this essay that:

ng the Yorul:vaal i}(:cio-pr.‘lig'ical:ll
3 ‘ehi’ soci; eory, whic]
L lstht:efaﬁﬁ;eﬂtni(t)fistht:le microcosm for_ the social
g th‘a(f al world. It is 2 direct manifestation .of the
and po!mc od to relate cosmognically to their social and
Ym:qba § us ture. The state functioned as a larger version
P"ht“"i‘f1 suﬁw with the King regarded as a ‘Father” to his
of the ]am Y

people.

The key to understandi




However, the reley,
? ance of ¢
of ‘Man and the Othery? cut across all the aspects of
o

the Yoruba traditiona] as their stem, econom:
1 System sych ei political
‘ system, nomic system
religious s stem, soci ’
v ocial System, educational System. In th b.
. e Yoruba traditio

alone except corporately.

In the Yorub ;
2 worldview, one of the relevance of man and thi b et o

the belief that man is not the al] jp all in his own life. This is e

that; “igi kan kii dagbo se” meaning that “A tree does not make a forest’”. This
proverb is accorded a place in the viability of man existence amidst other in African
society such that Anyanwu argues that, *“in African culture, a normal human being

has three levels of existence; First as an individual; Second as a member of a group,

and Third as a member of the Community.”*?

In the above position, one can deduce that man in the African belief and
Yoruba in particular is constantly relating, interacting and inter-penetrating one
another, a solitary individual does not exist. It is the society that determines and
an individual. This is so because everybody being a life-force

patterns the life of

interacting with other human life forces affects and affects one another in the

endless process of inter-correlation. However, this is very germane in the Yoruba

social and political worldview. This position is not unconnected with the fact that in
12

e q
Yoruba traditional society, man is not an atomic individual. The concept of Man an

he social setting of the Yorubas, this is enhanced in their

the other is so relevant in t

communalistic life style-

is strengthened by
od, who is the head of the community of

the belief in ancestors, in the living-dead,
Yoruba culture
on and ultimately G

the future generati
ibutes to the peace, pro

gress and stability of his

believers.” Every individual cont :
2




Although, the general belief of the Yoruba people is that man in the Yoruba

traditional society is responsible to the other fellow men in the Society. However,
This is inherent in the Yoruba proverb that says “Agbajo owo la fin soya; oghon
enikan ko to, Imo enikan ko sunwon, this means that” it is all the fingers that one use
to beat his chest, the wisdom of one person is not enough and the knowledge of one

person is not good enough.”S

When looked critically, this proverb explains how relevant and useful men

are to one another in the Yoruba traditional system. Man cannot take decision on his

own without considering others. Even the head of the Yoruba Community does not

take decision without consulting his Chiefs, Ifa or his Ancestors.

It i rtinent to clarify that, when we talk of the ‘Others’ in the Yoruba
is pe

ar and Africa as 2 whole, we do not mean only the

traditional setting in particul

Stors. and the environment. This is the
the ancestors,

the spirits

living human beings but - .
. tors and worship them. Reflecting on

; ances
reason why Yoruba people recognise the

this, Idowu, writes:
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Ancestor w, A

. orship is 5

is No worsh; WIONE nomeng]apyr, ;
relationship, ey "ifESation of an ey o
their world ¢ N the parent wh, o

5 > 0 hag
the offspring’s Who are stil] lilzr;::a?ed -

Looking critically at

the gl s
bove contribution made by Idowu, one can validly

infer that the relev; Y. 0
infe relevance of ancestor (the other) in the Yoruba worldview is not
view is not an

understatement. Mbiti writes to show how important the ancesto in Yorub:
IS are in oruoa

worldview by arguing that:

~-the living dead are therefore the best group of
intermediaries between men and God; they know the
needs of men, they have recently been here with men, and
at the same time they have full access to the channels of
conum.lmcatmg with God directly or indirectly, or
according to some societies, indirectly through their own
forefathers, Therefore, men approach them more often for
minor needs of life than they approach God.’

Mbiti position here equally explain the relevance of the ancestors in the
Yoruba worldview. It is important to note that, the belief in the ancestors spring

from the idea that death does not mean the end of human life among the Africans in

general and Yoruba people in particular. As a result of this, there is the general

belief that communion and communication are possible between the livinganc e

dead. The Yoruba believe that the deceased are truly members of the family on

arth, but they are no longer of the same fleshy order as those who are still actually
€ , ou

i iyi writes:
living in the flesh on earth. In support of his, M.0 Adeniy}

ssion in Yoruba society, a:nd
Ancestors 21 ?ig;;l?;_oﬁsl:y protect the good and tp‘m;Sh
are gu.archans Oﬂowever’ it should be noted that I:;) e‘é 1;1
the evil doers. becomes an ancestor. Only ‘%m:: ll-?linli”
person. that dies frer they have received the *well-d
become ancESOTE - tis those who




From the foregoi:
ng, the
? ancestorg
as

iti i of a8 4
traditional society is very relevan N ther person’ in the o
€ Yoruba

other cut across al
! the Yoruba people’s culture such as political system or their

system of political administration, In this context of political administration in the

Yorubaland, we shall lay emphasis to the leadership choice of the people, checks
and balances, kingdom structure, and cultural heritage. The democratic value in the
traditional Yoruba social and political society was established on what can be called
participatory democracy as it employed different models of involving citizens in
governance through representation of diverse interests’ Hence, creating governance
through representative and participatory democracy feature prominently in all the

facets of the traditional Yoruba social, cultural and political organisation.

In the traditional Yoruba Society, the leader of an Jlu (town or society) is the

Oba (king) and the Leaders of smaller Villages are Baale (High Chiefs) while the

leaders of compounds or family are called Olori lle ot Olori ebi (head of the house
s the case may be. However, every individual in the Yoruba society

or family head) a
thereby making his responsibilities to

the head
¢ in isolation of his society

as well as his family h

cannot liv .
ead. Therefore, thete is a

of the Community or the Village

th individual, the family and the socio-political
n the >

cordial relationship betwee
ew of this posits

pt of the

that, the key 10 understanding the Yoruba

i wu in vi ;
worldview. 1do <oy social theory, which holds that
; ce
ture is the €O

socio-political struc :
- the social and

political world: -

. fo
the family unit is the microcosm
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mostly based on age and Prominence ;
in

the
ancestral tree of the village compound

among which the one i

. = chosen. This might
be responsible for Salami’s Submission that. gah

In traditional
X5 Yo ;
administrative o ruba society,

: th i
Irganisation of the £ political . and

. . ;
ccording to the above, there is always slight disintegration of

administrative organization in the Yoruba traditional society which enhances the
mutual interpersonal relationship among the citizens. The hierarchical order in the
administration of the society allows faimess in justice dispensation by the Olori
Ebi’s, Baales and the Obas. Yoruba people believe in this proverb that “Agba kii wa

loja kori omo titun o wo” meaning that “the elders cannot be in the market and see

that a baby’s head is bent”.'2 These heads of the towns i.e Oba Olori ile or Olori ebi

and Baale are well respected people by their subjects. They are referred to as

“dgha” (elders), these people are saddled with the responsibility of settling disputes

h the little knowledge given i them by God and

among their subjects throug

pass is binding on the
without the collective efforts of all and

people concerned in the society.
whatever judgment they

e5€ jeved
crefore, all thes cannot be achieve 5
relev: i orldview.
elevance of man and the other 11 the Yoruba Wi

undry, hence the Yi
1y could be said to be monarchical,

al Yoruba s0CI€
uthority of the society,

a
there existed an elaborate

e
i gt and while the

njoy @ sol°

vet the monarch does not € .
of the societys

i cat
kingdom occupied the highest ©




selection of new Obg is being done i
N a de;

mocratic way. Salami explains the

process of enthroning a new Monarch e
e fo

lowing words;

stool, hence subj

S ject to thy
with the final e
kingmakers in con:

) same rules and treatment,
chon.:e of an Oba done by the
sultation with the Ifa Oracle. "

Going by the above contribution by the authors, it is obvious that; the
political organization of the traditional Yoruba society without a doubt, portrays a
participatory democracy. It accommodates the participation of both the ruler and the

ruled. Therefore all these could not have been successful if only man lives in

isolation in the society.

In another development, the relevance of man and the other cannot be

overemphasized in the Yoruba society in the area of child upbringing and education.
The Yoruba believes that the training and upbringing of a child is pot the

rents alone. The preponderance of this belief is fathomable
pal i

responsibility of the
“oju merin lo bi amo igha oju nii too”’

e Yoruba proverb which says;
ar a child but it is 200 eye

to contribute their quota. Even if

from one of th
 that train him”."* All

meaning that ‘it is four eyes that be

ight
the elders in the family household have the righ | -
f the elders feels the punishment g1¥
t at the time of punishment but raise their
c

This is why Yoruba says, “emi

justifiable

either of the parents Of any ©
y will not obje

or that jt was too harsh, the '
e of the child.

. resenc
objections later and not in the P




Raymond Ogunade

unjustifiable Punishment by
"SE an objection in the

COmes
The child Will think ¢,
her does not like him, or her. !¢

another fellow or elder in the society, the parents also may not be pleased with such

punishment. This is inherent in the Yoruba proverb that says, “Bami na omo mi ko

denu olomo, (help me to beat my child is not a good intention of the parents). In
related development, respect for elders is one of the significance of man and the
other in the Yoruba worldview. This is one quality that Yoruba demonstrate so
much, that they are sometimes misinterpreted as cowards.!” The Yoruba children

are raised and trained to have respect for people, especially elders. It is very

common among the Yoruba people to see children or younger people prostrating

(if a boy) or kneeling ( if a girl) whenever they greet elders. The Yoruba give respect

to everybody-young or old. The prefix ‘¢” or collective noun ‘gyin’ means they or

them literarily denotes respect. The Yoruba use these prefix a lot in social
em literari

1N . g

i t i gS't themselves. The beliﬁf 15 that I'ESP@Ct for one another Engenda

eraction amon, S
promote harm i ople l'el[evlng

on For examplef it is common 1o see younger pe p

- th th way fro the f »

t . ad jther on eir Y m the farm or on their

oad, €1

elders of whatever luggage of 1
d of gesture elicits pray’

mmgadultm!leﬂm‘df“ran el
y

ers from such elders. According to

way to the farm. This kin der, it draws
«when @ child, or @
ers come from the

i d
. errand is or are encourage;
nm_ngtbﬁ

Raymond Ogunade, depth of the heart..... When such

prayers from the elder. Such pray -
whoever 18
Prayer are offered, the youth 0F
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to do more, and everybody

P 18
community.

is happ |h_|'
Y.
5 pIOl'l‘lOteS a health and a hﬂp
y Py

When talking of “the otherg”

In the Afy

] . Can ggo; :

crucial, the re!atlonship between Afri OCiety, the environment is very
i

ca and thei_[' envi
) NVitonmep; ; .
discussion of man and the others e et

in the Yorubg 5
Worldview, The
. oruba people have -
a lot of respect for the i <
€nvironment, The creation of the universe ang all that is h
at 1s there

B Emgananial tthe basts of the bejfep o the Yorub
ruba.

reasons have become nature reserves,!” The environment and the people are in close

relationship among Yoruba, The Yoruba life is at a critical function where the
natural meets the supernatural and where the ancestors and the divine intersect with
the human.®® One important truth about Yoruba belief is that divinities are the
objective phenomena of the Yoruba belief. Bach of the divinities oversees a
compartment of the Yoruba life, and this includes nature and the environment. The
spiritual presence is there to enhance spiritual strength and stabilize health for

communal peace. Ogunade explains this with reference to his childhood experience.

He states:

i i illage. In a Yoruba

owing up 1o the: ville s
: Te.mcmber l%:rin that area are admonished not to ho?;
settmgl’1 Peor]z,und trees, bushes andd gl‘-ia;s]eswﬁ =
ll::z;utsee tﬁey might g2elt angry an
offenders in their sleep-
d environment such as rivers, streams,
Going by the position of Ogunade, nature &%
th some level of respect-

even rainwater are treated W1




From the foregning, it ig Obvigyg

N that the Concept of man and the other is
very geTmane to the Yoruba worldview, orubg People pej; tha
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“Man® in the scuiety et

Olodumal . .
re (the Supreme Being). Besides, the divinifics, spirits and the anceston

Yoruba people believe strongly in the existence of their ancestors whom they

believe serve as an intermediary between *Man®’ and gods in the society.

Moreover, we have been able to beam our search light on the socio-cultural
concept of man and the others in the Yoruba worldview by objecting the concept of
solipsism in the traditional philosophy by taking recourse to Heidegger’s objection

to solipsism as a pseudo-problem. We have been able to agree with Heidegger’s

argument that the existence of an individual implies the existence of others, also that

man is not a being alone, but a being that co-exists with others.

y shows the relevance of the concept of Man and the Others

Moreso, the essa
ew. It points out all the areas
cal life, educational life and also the

where the concept is so relevant

in the Yoruba worldvi
sio-politi

{ : h as s0¢i0-po
in the Yoruba society SuC

d hi environment.” We have been able to argue that

s

p ¢’Man an
e Yoruba society,

s, spirits, divinities and the

R s this does not only apply to

o > in th
when we talk of the <’Others™ I

d
s in the society but also the go

other human being

environment.




In the

at, among the Yoruba, communality
is very important becauge there

Is an understanding that human beings are
collectively oriented. They 5y, connected with strong ang unbreakable network of

Ith and yeyy. being of an individual o family are
connected to the community, and jg o Something that can pe maintained alone or in

a vacuum. Therefore the concept of “*Map and the Others* ig deep rooted in the

Yoruba community than jn any other community in Africg,
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